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SANKARA JAYANTl 

Today is Sri Sankara Jayanti. It 
was by the avatara of Sri Sankara that 
the Vedas, the Smrtis, etc., were resus¬ 
citated. It is by their resuscitation alone 
that the observances connected with auspi¬ 
cious days such as Rama-navami, Nr- 
sirhha-jayanti, Krsna-jayanti, Uttara- 
yana-sankranti, Siva-ratri, etc., have been 
revived. The Jayanti of Sri Sankara is 
the Jayanti that has imparted toalljayan- 
tis their character asjayantis. On the fifth 
day of the bright-half of the month of 
Vai^akha falls Sri Sankara Jayanti. Like 
the pure white jasmine ( vasanti , madhavi) 
creeper, that causes delight, let this fifth 
day ol the bright-half month in the spring 
season [vasanti, madhavi) embellish and 
delight our intelligence. 


— The Sage of h'ahci 
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The text of Vedanta-sara-sangraha was edited 
by my colleague Dr N. Veezhinathan, and 
published in 1971. The manuscript which was 
preserved in the Upani§ad-brahmendra Matha was 
made available by His Holiness Sri Ananta- 
nandendra Sarasvati of that Matha. The edition 
and publication were made possible because of the 
unbounded Grace of His Holiness Sri Jagadguru 
ChandraSekharendra Sarasvati, the Sage of Kancl. 
It is the same all-encompassing Grace that is 
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being published on the occasion of this year’s 
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Vivekacudamani , text in Roman with English transla¬ 
tion, are given as appendix at the end. 
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An Analytical Introduction 
1 

Clarity and conciseness are among the excel¬ 
lences that characterize this Primer of Advaita, 
which bears the significant title, Vedanta-sara- 
sahgraha. In this easy manual, what is sought to be 
expounded is the quintessence of Vedanta, follow- 
ing the highest pedagogical tradition. The work 
is in the form of a dialogue between preceptor and 
pupil: the pupil asks questions, and the preceptor 
answers. It will be found that at every point the 
pupil asks precisely the questions which every 
student of Vedanta would like to ask. And, the 
answers that the teacher gives are marked by 
exactness and lucidity. It is clear from this that 
the author was not only a brahmci-vit (knower 
of Brahman) but also an experienced teacher who 
knew well what the difficulties of the students are 
and how to remove them. 

Anantendra-yati, the author of this work, was 
a disciple of Mahadevendra-yati, who was a great 
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grand-disciple of Upanisad-brahmendra, who is 
celebrated for his commentary on the one-hundred- 
and-eight Upanisads. There is a Matha in Kanci 
which bears Upanisad-brahmendra’s name. 
Upanisad-brahmendra lived in the eighteenth 
century. Between his Matha and the hoary 
Kamakoti Pitha there has been close association. 
The ascetics of the Upanisad-brahmendra Matha 
belong to the same order, Indra-sarasvati, as the 
pontiffs of the Kamakoti Pitha. Anantendra 
refers, in the course of the present work, to the 
stay of Upanisad-brahmendra and his disciples at 
Agastya^rama which is on the way to Kailasanatha 
temple in Kanci. 

The Vedanta-sara-sahgraha, as has already 
been stated, is a compendium of Vedantic teach¬ 
ings. It is usual for an author to indicate 
indirectly in the invocatory verses, or to state 
explicitly at the outset, what are called four preli¬ 
minary matters ( anubandha-catuqtaya ). Anantendra 
mentions these matters explicitly, after his invoca¬ 
tory verses. 

The four preliminary matters are: the qualified 
person eligible to study the text in question 
(i adhikarin ), the theme of the text ( vi$aya ), the 
relation between the theme and the text (sambandha), 
and the fruit of the study ( prayojana ). The quali¬ 
fied person is the one who is endowed with the 
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four-fold mean: discrimination between what is 
eternal and what are non-eternal, non-attachment 
to enjoyments that are finite and fleeting, virtues 
like calmness and self-control, and longing for 
release. The theme of the text is the knowledge 
of the oneness of the Self and Brahman. The 
relation between the theme and the text is one of 
what is expounded and what expounds. The fruit is 
release. 

Discrimination, which is the first means, that 
an eligible person should possess, stands for the 
skill in discerning the real and not confusing it 
with the appearances ( viveka ). Non-attachment, 
which is the second means, is the rejection of the 
pleasures that accrue from this world or from the 
heavenly world, realizing that they are the harbin¬ 
gers of misery ( vairagya ). The third means consists 
of the cultivation of six virtues : calmness which 
is restraining the mind (. tama ), control which is 
subduing the sense-organs ( dama ), giving up of all 
actions ( uparati ), fortitude in the face ol opposite 
experiences such as pleasure and pain {titik§a)> 
faith in the teachings of Vedanta ( iraddha ), and 
concentration ( samadhana ). The fourth means is 
longing for liberation ( mumuk§utva ) which is in 
two forms . vague longing, and intense longing. 
In order to indicate how intense the longing 
should be, it is compared to the intensity of the 
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desire to escape on the part of a person who is 
trapped inside a house that is on fire. 

The world is filled with misery — ‘misery’ not 
in the sense of pain as opposed to pleasure, but in 
the sense that it is the cause of even the so-called 
pleasures. The soul suffers from threefold 
afflictions: afflictions such as diseases of the body 
and the mind (adhyatmika ), afflictions caused by 
other beings, human or subhuman (adhibhautika), 
and afflictions that result from disasters such as 
flood and fire (adhidaivika ). One could try reme¬ 
dial measures for overcoming these afflictions. But 
in the case of several of these troubles, there are 
no remedies at all. Even where redressals are 
possible, there is only temporary relief, and no 
lasting or final freedom from afflictions. So, what 
one should do is to trace all actual and possible 
afflictions to their root cause. 

The primary cause of sorrow is ignorance, 
nescience ( ajnana , avidya ). That this is so, may 
be seen in the following analysis made by 
SureSvara in the prologue to his Nai§ karmyasiddhi: 
pain is the result of being embodied; the body is 
formed out of the previously acquired merit and 
demerit; merit and demerit are the fruits of 
prescribed and prohibited deeds ; these deeds are 
dependent on appetition and aversion ; appetition 
and aversion are conditioned by attractiveness and 
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unattractiveness which are superimposed on sense- 
objects; superimposition is caused by the world of 
duality which appears to be real on account of 
non-inquiry; the world of duality, however, is 
illusory, like nacre-silver, and it is the result of 
ignorance which obscures the non-dual Self. 
Hence, ignorance of the Self is the sole cause of all 
evil and consequent sorrow. Ignorance is remova¬ 
ble by knowledge alone. Delusion which is 
brought about by nescience is dispelled by the 
realization of the Self. 

In order to gain Self-realization, one should 
start with inquiring into the nature of the Self and 
the not-self. Negatively, the Self may be indicated 
by defining it as that which is not ‘not-self’. Under 
the category ‘ not-self* is included all that may be 
referred to as ‘ this The things of the world, the 
physical body, the sense-organs, the mind — all 
these constitute ‘not-self’. Hence, the Self is 
what is different from them: it is other than the 
three bodies and the five sheaths; it is other than 
what are experienced in the three states, viz., 
waking, dream, and deep sleep. The Brhadarnyaka- 
upanisad declares in a passage: “ The Self is not 
this, not this” (neti netity-atma). 1 Lest from 
the negative description it should be thought that 
the Self is a blank, a void, the Vedantic texts also 


1 Brhadaranyaka , IV, ii, 4. 
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adopt a positive mode of teaching. The well- 
known definition is that the Self [Brahman-Atman) 
is existence (sat), consciousness (cit ), and bliss 
( ananda ). It is to be noted that such expressions 
are not to be understood in their ordinary sense. 
They are to be regarded as the highest concepts 
the human mind has been able to evolve to 
indicate the nature of the Self. In order to make 
it clear that the Self is not to be confused with 
what are existent entities, objective consciousness, 
and finite happiness, it is taught that the Self is 
unconditioned, unlimited, infinite, impartite, 
all-pervading, etc. The terms and concepts that 
are employed in the Vedantic texts are designed 
to serve as aids for meditation on the Self. 
Through such meditation, one eventually realizes 
the Self. 


The not-self, we said, is all that is not the 
Self—the world consisting of objects and things, 
including the bodies and minds. The Sanskrit 
equivalents for ‘body’, i.e. darira and deha , 
signify not only the physical body but also the 
subtle sensory, vital and mental factors, and the 
cause thereof. And so, the bodies are said to be 
three: gross, subtle, and causal. The gross body 
(sthiila-deha) is the complex of physical constituents 
such as skin, blood, bones, etc , that are the pro¬ 
ducts of quintuplicated elements. The taking on 
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of a gross physical body by the soul is called 
‘ birth 5 and the leaving off of it * death A little 
thought will reveal how full of defects the physical 
body is, and how it is void of value if it is regarded 
as an end in itself. The subtle dody ( siiksma-deha) 
consists of seventeen factors : the five vital airs, 
the five conative sense-organs, the five cognitive 
sense-organs, mind and intellect. The term 
c mind ’ ( manas ) here stands for one of the func¬ 
tions of the internal organ, and not as a general 
term for the internal organ. It is the function 
which deliberates. ‘Intellect’ ( buddhi ) is the 

function which decides and comes to a definite 
conclusion in regard to discursive matters. There 
are two other tunctions which are sometimes 
reckoned separately: memory ( citta) and egoity 
(ahankara). If these are added, the subtle body 
will comprise of nineteen factors. It will be noticed 
that these subtle factors including psychological 
functions are material in nature. They are pro¬ 
ducts of the non-quintuplicated or subtle elements. 
The subtle body is the vehicle which carries the 
soul from one physical body into another; it is this 
transmigration that is called re-birth or re-incar¬ 
nation. The soul continues to be conditioned by 
the subtle body — with temporary lapses in deep 
sleep, etc. — till it is liberated through knowledge. 
The innermost body which is the third is the 
causal body, i.e., ignorance or nescience, which is 
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the cause of the soul’s bondage. Ignorance has a 
double function: it veils the true nature of the Self, 
and it projects the illusory world of plurality, 
including the subtle and gross bodies. 

The three bodies may be further analysed into 
five sheaths (koka). They are called sheaths because 
they encase or enshroud the self. The five sheaths 
are: the sheath of food ( annamaya ), the sheath of vital 
a irs ( pranamaya ), the sheath of mind ( manomaya ), 
the sheath of intellect {vijnanamaya) , and the sheath 
of bliss [anandamaya) . The first is the same as the 
gross physical body. The next three constitute 
the subtle body. The last is the causal body. 
The expression ‘ anandamaya ’ does not mean the 
unexcellable bliss that is the Self, but a mode of 
ignorance in which the bliss is reflected, such as 
what is experienced in deep sleep. 

There are three states of experience, waking 
(jagrat), dream ( svapna ), and deep sleep ( sugupti), 
through which every one passes every day. The 
soul is conditioned by all the three bodies in the 
state of waking, by the subtle and causal bodies in 
the state of dream, and by the causal body alone 
in the state of deep sleep. In the state of waking 
the soul experiences the objects of the external 
world; its enjoyments are gross; it is known as 
Viiva. It is so called because it is the self that is 
all, or that which leads all creatures of the universe 
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in diverse ways to the enjoyment of the different 
objects. There are also other names for it. 
vyavaharika, empirical soul, and cidabhasa, reflected 
consciousness. In the state of dream there are no 
external objects. The soul that dreams creates a 
world of its own from the impressions of its waking 
experiences. It is a wierd world of images formed 
out of the subconscious. In dream, the soul is 
conscious of what is within and enjoys what is 
subtle. In the absence of the sense-functions, it 
experiences objects produced by itself. Having 
put the body aside, the dreamer moves about in 
dream without the help of sense-organs. These 
have gone to rest, but he is awake. No need is 
there for him to depend on external lights, for in 
dream he is self-illuminated. Hence the name 
Taijasa for the self of the dream state: the other 
designations are: svapna-kalpita, what is posited by 
dream, and pratibhasika, the apparent one. In 
the deep sleep state, one is not conscious of what 
is without or what is within. The very notions 
of * without ’ and ‘within’ have no meaning then. 
There are no distinctions of knowing subject and 
known object. All empirical distinctions vanish 
in the state of sleep. The self is realized to be 
relationless. There is then but one undivided 
consciousness which is of the nature of bliss. The 
sleeper attains temporary union with the 
consciousness-self (prajna atman).' The self in the 
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state of sleep is, therefore, called Prajna. The 
other names for it are: avacchinna, that which is 
defined by nescience, and paramarthika , the 
supremely real soul. 

The states change and pass, the objects, 
external and internal, appear and disappear. But 
the Self is constant and unchanging. It is the 
witness-consciousness which is never absent. In 
order to distinguish it from the three states and 
their contents, it is referred to as the ‘ Fourth * 
{Turlya). But the Turiya is not a fourth in addi¬ 
tion to the three, viz., Vi£va, Taijasa, and Prajna; 
it is their underlying and basic reality. An analysis 
of the three states of experience, waking, dream, 
and sleep, thus, serves to exhibit the non-duality 
of the Self. 


2 

The path that leads to the realization of the 
non-dual Self is the path of inquiry consisting of 
three phases: ‘hearing* or study {dravana), 
reflection {manana), and contemplation 
{nididhyasana). ‘ Hearing 5 or study means the 
proper understanding of what the Vedantic texts 
teach. Reflection is ruminating over the meaning 
of what has been studied and understood, with a 
view to removing the doubts that may arise. 
Concentration is fixing the mind on the meaning 
so ascertained through study and reflection. 
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The Vedanta teaches that the ultimate reality 
is the non-dual Self, that the world of plurality is 
not real, and that the so-called individual soul is 
no other than the non-dual Self. It is because of 
maya that the world of plurality appears to be 
real, and that the soul appears as if different from 
the non-dual Self. Maya is the same as nescience 
{avidya) but only while maya has a predominance 
of pure sattva , avidya has a predominance of 
impure sattva ; it is the principle that makes for 
delusion ( moha ). It is the power (dakti) of Brahman : 
it has a twofold function t veiling and projecting. 
It is what is superimposed on Brahman. The locus 
of superimposition is Brahman, as well as the 
content thereof. One cannot say when maya 
began, because all beginnings are in maya ; and 
time itself is a projection of maya. Hence maya- 
avidya is said to be beginningless ; jiva and Idvara 
are also beginningless; and the difference between 
jiva and Idvara as well. Beginningless is the 
conjunction between avidya and consciousness too. 
All these are beginningless in the sense that they 
are perpetual like a stream. Pure consciousness 
which is the Self is beginningless in that it is 
eternal. 

Maya and its products are extremely wonder¬ 
ful. Although they have no beginning they are 
terminated at the rise of knowledge. From the 
standpoint of the sage, there is no maya at all; and 
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so, it is declared that there is destruction of maya 
through knowledge. In truth, maya is that (ya) 
which is not (mo). It is only when the world is 
posited that a cause for its manifestation is sought, 
and that cause is said to be maya. Maya cannot 
be separate from Brahman ; nor can it be identical 
with Brahman . Therefore, it is considered to be 
indeterminable. From the standpoint of the 
inquiring intellect, maya is neither real, not unreal, 
nor both. Wonder is its garment; unscrutable is 
its nature. 

The souls that are caught in the transmigra- 
tory cycle are under the spell of delusion. Fixed 
to the giant-wheel of maya, they revovle in sarhsara : 
from birth to death they go and back from death 
to birth. What one should be concerned with is 
not, how this involvement came to be, but how it 
can be put an end to. It is by inquiry into the 
Self and the not-self, and by the grace of the Guru , 
that Brahman -knowledge arises. When knowledge 
has arisen, there is no question of there being maya. 
The one Self alone is, always everywhere : there 
is nothing else besides. The wise one realizes this • 
the ignorant one does not, even as he who is blind 
does not see the sun that shines. 

The Self is the plenary reality, non-dual, 
immutable, impartite, all-pervading, subtle, eter¬ 
nal, and ageless. It is only on account of ignorance 
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or nescience that there appears a plurality 
of souls. The plurality is because of the diffe¬ 
rences of bodies, minds, etc., which are not 
real, and are products of nescience. As endowed 
with a mind-body complex, the soul has the conce¬ 
its of ‘ I * and ‘ mine ’, of agency and enjoyership. 
It acts in order to enjoy, and enjoys in order to 
act. Its sorrow increases all the more. It becomes 
a creature of circumstances, constricted, and finiti- 
zed, as it were, trapped in the stranglehold of 
ignorance. When ignorance is removed, it is re¬ 
alized that the soul is not an isolated individual 
but the same as the non-dual Self, Brahman. The 
major texts of the Upanisads, such as ‘ That thou 
art’ (tat tvam asi), teach that the Self is Brahman. 
These texts should be understood as having non¬ 
difference as their purport, even as the statement 
of recognition * This is that Devadatta ’ is to be 
understood. When this-ness and that-ness are re¬ 
moved, Devadatta is recognized as one and the 
same person. So also, when the adjuncts wrought 
by ignorance are discarded, the Self is known as 
the non-dual reality. 

One does not realize the truth of non-duality 
from the major texts because one’s mind is impure, 
defiled by desires, etc. And so, the mind must 
first be purified. The means for purification is 
doing one’s duty without desire for reward. This 
is known as karma-yoga. Karma-yoga , however, will 
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only cleanse the mind; it will not reveal the truth. 
The truth is the Self which is eternally established 
and happens to be hidden because of ignorance. 
It is not the fruit of an act; it is to be realized, as 
we have already seen, through knowledge. Eligi¬ 
bility for pursuing the path of knowledge is not 
easy to acquire. The mind must be rendered 
pure. It must be extricated from narrow attach¬ 
ments. Even then, one may not realize the non¬ 
dual Self as taught in the major texts. For such 
people, meditation ( dhyana ) is prescribed. 

Meditation is of two types: meditation on 
Brahman with attributes ( saguna) and meditation 
on Brahman without attributes ( nirguna ). The first 
one is preparatory to the second one: it cannot 
by itself lead to release. Meditation on Brahman 
with attributes, which is I^vara, involves duality. 
It takes many graded forms, such as worshipping 
the Images, repetition of mantras, etc. For a seeker 
after release, it is of value only as a stepping stone 
to the higher meditation, which is really medita¬ 
tion on one’s own true nature as the non-dual Self. 

The object of meditation is to quell the desires 
that surge in one’s mind, to tame the will which 
leads to sorrow, to reach the state of stillness of the 
mind. If one has to curb the will, it may be 
objected, even such vital functions as eating would 
become impossible. The answer to this objection 
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is that this teaching about mental restraint and 
unmindfulness of even acts such as eating, etc., is 
relevant only for the aspirant who is endowed with 
the fourfold means of qualification for the Vedantic 
path. In the case of such a one, the preservation 
of his body, etc., is God’s responsibility. 

To illustrate this, the following story is told: 
Once upon a time, there were two brothers: the 
elder was given to the practice of penances; the 
younger was an earner of bread. The younger 
brother would bring home everyday provisions* 
etc. and give them to his wife. That lady would 
share the provisions with the wife of the elder 
brother. The latter would do the cooking, etc., 
and keep the food ready by noon, when her hus¬ 
band would come back from the river-side where 
he was performing his penances. His wife would 
serve him with food. He would offer the food to 
God, and then partake of it. Immediately he 
would return to the river-bank to resume his 
penances. This went on every day, for a long 
time. At long last, the wife of the younger 
brother was put out at what she considered to be 
the vegetative and wasteful life of her brother-in- 
law. She stopped supplying provisions, etc., to 
her sister-in-law. When the austere brother came 
home that noon, there was no food. Without 
eating, he repaired to the river-side for his 
meditations. The same thing happened the next 
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day. But before going back for his devotions, he 
took out the text of the Bhagavad-glta opened the 
page which contained the verse which says that 
God attends to the welfare of those people who 
constanly think of Him as non-different. He 
thought that these were not the Lord’s words and 
that the verse should have been interpolated. So, 
he scored it out, and went back to the river-bank. 
When he had gone, the Lord Hari went to his 
home with cartloads of provisions and wealth, 
delivered them to the lady, and disappeared. The 
lady hurried to the bank of the river, met her 
husband, and related to him what had happened. 
The pious man went home, beheld the wondrous 
doings of the Lord, took out the text of the 
Bhagavad-gita again, and wrote with his own 
hand the expunged verse. 

The lesson of the story is that the sincere 
aspirant has nothing to be worried about, not 
even about his subsistence in the body. Dread, 
anxiety, etc., can have no lodgement in him. 
His is the truly care-free life. His only concern is 
with his spiritual progress. He should look upon 
the world, including his body, as the superimpos¬ 
ed appearance on the non-dual Self. 

The examples of superimposition are well- 
known : rope-serpent, nacre-silver, etc. The 
point to be noted is that the appearance in each 
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case, even while it is taken to be real, is not real. 
Never was a serpent in the rope in the past; nor 
is it at the present time; nor will it be ever there 
in the future. Similarly, the soul, the world, etc., 
are appearances; at no time are they different 
from the Self. Even as the dream-objects are 
known to be unreal on waking up from sleep, the 
waking world is experienced as unreal when there 
is Self-awakening. The * seen-ness ’ of the dream 
-contents would not make them real; on the 
contrary, because they are ‘ seen ’, they are not 
abiding, they become sublated, and therefore, 
they are illusory appearances. The same is true 
of the world seen in the state of waking. One has 


to realize that the objects of the empirical world 
are illusory, like the rope-serpent or nacre-silver. 
A man sees something lying on the ground in a 
zig-zag form. He imagines it to be a serpent. He 
is seized with fear, trembles, and is about to take 
to his heels. A passer-by who observes the man’s 
plight, and knows the truth about the appearance, 
goes near the man, picks up the object from the 
ground, and places it in his hands so that he may 
see that it is only a rope. The man is at once rx 
of fear, and goes his way. Similarly, when the 
Guru instructs the eligible aspirant, the latter gets 
rid of delusion, becomes a sage, a knower o 
Brahman, one who has been release rom 


sanisara. 
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Release is not what is attained at the top of 
heaven, or in a hell, or somewhere on earth, but 
right here and now, should all desires be destoryed 
with their cause which is ignorance. Release, in 
fact, is the attainment of what is already attained. 
To say that it is ‘ attained ’ is but to use figura¬ 
tive language. One need not wait, therefore, 
till the falling off of the body for gaining release. 
When there arises the realization of the form “ I 
am Brahman ” there is immediate release, even 
though one may continue to tenant the physical 
body. Such a one is called a jivan-mukta, one 
who is liberated-in-life. 

Why should the body continue after 
release has been gained ? Should it not fall, 
since its cause, ignorance, has been removed? 
The usual answer to this question is as follows : 
The immediate cause of the liberated one’s body, 
as of all bodies, is that portion of past karma which 
is called prarabdha, i.e. karma which has begun 
to fructify. As long as the prarabdha lasts, the 
present body will last; for prarabdha could perish 
only through enjoyment. The rise of knowledge 
destroys only the accumulated ( sancita) karma , 
and the future ( agami ) karma. These are not for the 
liberated one, because he no longer has the sense 
of agency, etc., and there is no more transmigra¬ 
tion for him. But, he has to account for his 
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prarabdha ; and as long as there is a residue there¬ 
of, he will have to live in the body. Illustrations 
are given to explain this. An archer may throw 
away his stock of arrows along with the quiver; 
he may not collect any more arrows, or shoot any 
more; but the arrow that he has just released 
from his bow must hit its target; it cannot be 
called back. The potter’s wheel continues to 
whirl, even after the propelling rod has been 
removed, till the momentum is spent. The ex¬ 
periencing of the residual prarabdha by the liberated 
one, however, does not lead to the perpetuation of 
the empirical process. Just as fried grains are 
useful for eating and not for raising fresh crops, the 
residual prarabdha is fit only for being enjoyed; it 
does not get augmented. 

Thus, the usual view is that when Self-know¬ 
ledge arises, one becomes a jivan-mukta (liberated- 
in-life). The body continues, because of prarabdha. 
When the residue of the prarabdha is exhausted, that 
one becomes a videhamukta (liberated-from-the- 
body). In the present work, however, its author, 
Sri Anantendra, gives a different explanation. 
Both liberation-in-life and liberation-form-the-body 
are said to occur even while the body lasts. The 
one who knows the Self as different from prakrti 
and its evolutes, and knows it as the same as 
Brahman is liberated in life. Through the grace of 
the teaching of the preceptor, he has gained the 
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knowledge: ** I am not the body; I am the 

supreme Self. ” In due course of time, he gets esta¬ 
blished in Brahman , and becomes liberated from 
the body. Such a one is called brahmavid-varistha, 
the supremely great knower of Brahman. 
For him, there is no longer the appearance of the 
world. He sees all as Brahman. There is no body 
also for him; and so, he has no thought about 
even hunger, etc. In fact, he has no mind, and 
therefore no thoughts at all. He is not ‘ he 5 ; he is 
Brahman. Until the falling of what used to be 
called his body, and what continues to appear to 
others, the sustenance of life takes place of its own 
accord. There is no question of his experiencing 
prarabdha, because he has no karma whatsoever. As 
he has no thought at all of the body, how can there 
be prarabdha ? The very sight of the one who has 
been liberated from the body purifies people. By 
his very presence the world is blessed. 

The aim of all Vedantic teaching is to show 
the way to the gaining of videha-mukti. Those who 
have achieved this goal shine as examplars for the 
rest of the world to follow : what a few have gained 
alb can gain ; for what is to be gained is not some¬ 
thing alien, but the eternal nature of oneself. 

In the Vedanta-sara-sahgraha, we have a lucid 
exposition of Vedanta, designed to instruct and 
benefit all seekers that thirst for the eternal 
wisdom. 


VEDANTA-SARA-SANGRAHA 

i. Invocation 

[ 1 ] 

He who is the sun in regard to (the blossoming 
of) the lotus, which is the Mother’s (Parvati’s) 
face, he who is fond of the fruit of the rose apple 
tree, he who has a protuberant belly, he who 
removes obstacles, he who is the beloved son of 
giva as associated with gakti (Samba)—Him (i.e. 
Gaije^a) do X worship. 

[ 2 ] 

The holy Preceptor, Daksinamurti, who is the 
cause of the origination, etc., of the world—Him I 
salute again and again, for the destruction of the 
sorrow of birth. " “ " “ 

[ 3 ] 

The good Preceptor, who is compassion-incar¬ 
nate, the Prince among Yogins, Mahadevendra, 
the lord of ascetics who established a $iva-linga 
(at Virincipura)—Him I salute. 
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[ 4 ] 

O the Ocean of bliss in Cidaihbara that is of 
the form of consciousness ! O the Lord of the H all 
(of consciousness)! Do lift me, who am immersed 
in the sea of ignorance? 


[ 5 ] 

The auspicious Rama,, who bestows compas¬ 
sion, who is the treasure-house of virtues, who is all- 
pervasive and eternal, who bears the apparent 
form of a human being, who does what is good, 
who is the Supreme, of the nature of pure Ex¬ 
istence, who grants his grace to the devotees, 
who is worshipped by the saintly people, who is 
auspicious—the Consort of Sita, daughter of 
janaka: that Lord who gives all one’s ends, I 
salute. 


[ 6 - 7 ] 

Greatly meditating in my heart, following the 
previous texts, I shall teach the Quintessence of 
Vedanta ( Vedantasara ), which elucidates the one¬ 
ness of Brahman and Atman , in the form of a 
dialogue between preceptor and pupil, which' will 
do the supreme good to the seekers after release, 
in order to help those who are novices, and for the 
sake of my own reflection. 
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ii. Question relating to the Means to Release 

[ 8 ] 

Pupil: 

O Master! I salute thy two feet, again and 
again. O thou, the ocean of compassion! Do 
thou save me who am immersed in the sea of 
transmigration.* 

[ 9 ] 

By what means may I cross the sea of birth, 
soon, O thou, the ocean of compassion! tell that 
to me. Thou alone art my refuge ! 

Hi. The knowledge of the Oneness of Brahman and 
- Atman—the Means to Release 

Preceptor: 

[ 10 ] 

The pleasure of transmigration perishes in a 
moment, indeed; and at the end it (transmigra¬ 
tion) is painful; (and so) transmigration is to be 
despised. It is resorted to by fools, and not by the 
good people. Therefore, do thou reject the desire 
for transmigration. 

[ 11 ] 

“ The sea of transmigration is painful thus, 
in the world, the discriminating ones say, indeed. 
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Therefore, it has to be rejected everywhere by 
those who seek release. 

[ 12 ] 

If ignorance gets destroyed through Self-know¬ 
ledge, then at that very moment, thou wilt get 
free from the bondage of transmigration, and 
deserve to attain the summum bonum. 

[ 13 ] 

Knowledge is not easy to get, as the Gita 
says in the words: “ At the end of many lives, 

one becomes a knower and attains Me .” 1 

[ 14 ] 

Through the inquiry into the Self and the not- 
self, ignorance, verily, is destroyed completely. 
Thence shines kuowledge as the sun on the dis¬ 
persal of the clouds . 2 

iv. The Four Preliminary Matters 

[ 15 ] 

Of this Vedanta-teaching, indeed, the four 
preliminary matters should be known. The mode 
thereof I shall expound, first: Listen ! 


1 Bhagavad-glta, vii, 19 
a See Sankara’s Atma-bodha, v. 4. 
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[ 16 ] 

He who is endowed with the four-fold quali¬ 
fication is declared to be the eligible person 
( adhikarin ). The knowledge of the oneness of the 
inner Self and Brahman is stated to be the theme 
( visaya ) by the good ones. 

[ 17 ] 

What is explained is Brahman itself; what 
explain are the Vedantic texts. The relatiou of it 
to them is proclaimed as the relation ( sambandha ). 
Release is the fruit ( prayojana ). These, verily, are 
the four preliminary matters. 

t. Endowment with the Four-fold Qualification 

[ 18 ] 

The discrimination between the eternal and 
the non-enternal, etc., are stated to be the fourfold 
qualification. That which is the nature of the 
inner Self is to be known as the eternal. 

[ 19 ] 

The entire objective world, verily, is to be 
known as the non-eternal. This is the discrimina¬ 
tion between the eternal and the non-eternal. 
Now, non-attachment is explained. 
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[ 20 ] 

In a hereafter, heavenly happiness, here, 
enjoyment of women, etc., rejection o all this as 
one would reject what has been vomited : this is 
said to be non-attachment. 

[ 21 ] 

Calmness, control, renunciation, forbearance, 
faith, along with concentration: of these which 
are six in number, I shall state the characteristics. 

[ 22 ] 

Calmness (Jama) is taming the mind ; control 
( dama ) is the restraint of the external sense-organs; 
renunciation (uparati) is the giving up of all 
actions ; thus is it stated. 

[ 23 ] 

Forbearance (titikfa) is declared by the wise/ 
to be the withstanding of pleasure, pain, etc.; faith 
(Jraddha) is referred to as one’s affection for the 
texts instructed by the preceptor. 


[ 24 ] 

The mind that has strayed away to other 
things, leaving the study of the Vedantic texts— 
dragging that (mind) and making it stay therein 
(i.e. in the study) is considered to be concentra¬ 
tion ( samadhana ). 
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[ 25 ] 

The longing for release is said to be two-fold. 
“Let release come to me”—this is spoken of as 
the ordinary longing. The other is intense long¬ 
ing, which I shall explain. 

[ 26 ] 

Even as a man who is caught inside a house 
that is burning runs (for his life), so also, for one 
who is scorched by the threefold affliction, the 
longing likewise (for freedom therefrom) is signi¬ 
fied as intense longing. ° 


[ 27 ] 

The modes of the threefold affliction, I shall 
relate Listen, O son ! The affliction consisting 
of eye-disease, etc., is said to be what is due to 
oneself (adhyatmika). 

[ 28 ] 

Being troubled by thieves, tigers, etc., is re¬ 
ferred to as (affliction) caused by other beings 
(adhibhautika ). The misery brought on by great 
conflagration, etc., is stated to be affliction caused 
by cosmic forces ( adhidaivika ). 

[ 29 ] 

Knowing thus, a person should put forth 
endeavour quickly in regard to inquiry into the 
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Self and not-self. From that (inquiry) will result 
the true knowledge of the Self. 

Pupil: 

[ 30 ] 

O good Preceptor! Do thou tell me clearly 
the characteristics of the Self, not-self, etc. 

vi. The Nature of the Self 

Preceptor: 

[31] 

The Self is beyond the three bodies (i.e. the 
gross physical body, the subtle body consisting 
of the sense-organs, life-force, and mind, and 
the causal body which is ignorance), free from 
the three gunas (i.e. constituents of prakrti, viz. 
sattva , rajas, and tamas), the witness of the three 
states (of waking, dream, and deep sleep), and 
distinct from the five sheaths (of food, vital force, 
mind, intellect, and bliss). 

[ 32 ] 

Because it is not sublated in all the three divi¬ 
sions of time (past, present, and future), it is 
declared in scripture to be of the nature of exis¬ 
tence ; because it is the witness of all, to be of the 
nature of consciousness because it is all-pervading, 
to be impartite. 
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[ 33 ] 

Because it is the seat of supreme love, it is 
declared to be of the nature of bliss, to be without 
parts, without actions, peaceful, and to be of the 
nature of the essence of eternal bliss 

[ 34 ] 

It is of the nature of infinite existence and 
knowledge, the supreme Self, above what is high 
(i.e. Hiranyagarbha) : meditate thus oh the Self 
always. By that- thou wilt become a knower. 

vii. The Nature of the Not-self 

[ 35 ] 

The three bodies, likewise the three states, the 
five sheaths, the twenty-four principles (i.e. prakrti 
and its evolutes) : these constitute the not-self: 
thus declare the wise ones. 

[ 36 ] 

The three bodies are: gross, subtle, and 
causal. Of these, the gross body is what is 
endowed with the seven components, skin, flesh, 
etc. (i.e. blood, fat, bone, marrow, and semen). 

[ 37 ] 

It is endowed with nine orifices, associated 
with nails, hair, etc., filled with germs, urine, 
^excreta, etc.; it has all the defects. 

\ 2 
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[ 38 ] 

It is born of semen and blood, expelled 
through the urinal orifice, and is subject to the six¬ 
fold changes (as indicated by the predicates): is 
born, is existent, etc., (grows, gets modified, 
decays, and is destroyed). 

[ 39 ] 

Originated from the quintuplicated gross ele¬ 
ments, and gathered by past karma , the body is 
said to be the abode for experiencing pleasure and 
pain . 8 


[ 40 ] 

Residence in the hell which is the womb, 
attended by various difficulties, is hard to bear for 
all beings, and is the harbinger of immense sorrow. 

[ 41 ] 

The vital airs, mind, intellect, the ten sense- 
organs : that which is endowed with these, and is 
generated from the non-quintuplicated elements is 
the subtle body: it is the means for experiencing 
(pain and pleasure). 4 


8 Sankara's Atma-bodha , v. 12. 
4 Ibid., v. 13. 



VEDANTA-SARA-SAftGRAHA 


11 


[ 42 ] 

The beginningless indeterminable nescience is 
said to be the causal adjunct. Understand the 
Self to be other than the triple adjuncts. 5 

[ 43 ] 

Grasping the objects through the sense-organs 
is well-known by the name 1 waking state.’ That 
which has conceit in the gross is Vi£va, the empiri¬ 
cal soul (vyavakarika), the reflection of consciousness 
( cidabhasa ): these three are the names for that. 

[ 44 ] 

I shall now speak about the dream state. 
When the instruments (sense-organs) have become 
quiescent, O twice-born one, the state which is 
manifest on account of the residual impressions of 
the waking state, and has them for its objects is 
thought to be dream. 

[ 45 ] 

The one that has conceit therein is Taijasa, 
that which is posited by dream (svapna-kalpita), 
the apparently real ( pratibhasika ) ; these three are 
said to be the names for it. 

[ 46 ] 

The resolution of all modes of knowledge is 
stated to be deep sleep. The stay of the intellect 

B Ibid., v. 14. 
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in the form of its seed (i.e. ignorance) is declared 
to be deep sleep. 

[47] 

The one that has conceit therein is Prajna, 
that which is delimited ( avacchinna ), the absolutely 
real ( paramarthika ): these three are said to be its 
names. 

viii. Inquiry into the Fire Sheaths 

[ 48 — 49 ] 

The constitution of the five sheaths I shall 
explain, listen, O the good-willed one ! The sheath 
of food, the sheath of vital air, the two sheaths of 
mind and intellect, the sheath of bliss : these are 
declared to be the five sheaths. The gross body 
which has head, hands, etc., is spoken of as the 
sheath of food. 

[50] 

The collocation of the conative sense-organs 
and vital airs is the sheath of vital air. The collo¬ 
cation of the cognitive sense-organs and mind is 
referred to as the sheath of mind. 

[51] 

The collocation of the cognitive sense- 
organs and intellect is stated to be the sheath of 
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intellect. And, the (resolved) mode of the mind, of 
the nature of tamas (darkness), is regarded as 
the sheath of bliss. 

i 

[52] 

Thus has been explained the constitution of 
the five sheaths. I shall (now) enumerate the 
twenty-four principles: listen, O child ! 

[53] 

The ten sense-organs (the five cognitive senses: 
of hearing, sight, touch, taste, and smell; the five 
conative senses: of speech, grasping, locomotion, 
excretion, and procreation), the five elements 
(ether, air, fire, water, and earth), the five (subtle 
essences), sound, etc., (the other four are: touch, 
colour, taste and smell), and the four modes 
(of the internal organ), mind ( manas ), intellect 
( buddhi ), egoity ( ahamkara ), and memory (citta). 

ix. The Proximate Means to Brahman-knowledge 

[54] 

Hearing ( iravana ), reflection ( manana ), and 
contemplation ( nididhyasana) : these have to be 
practised, for they are the means to knowledge. 

[55] 

The understanding of the texts of Vedanta— 
this is said to be * hearing.’ Ruminating over the 
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meaning of what has been heard is declared to be 
reflection (manana). 

[ 56 ] 

The placing of the mind in the sense that has 
been ascertained beyond doubt through those two 
means is one-pointedness: this is said to be 
concentration (nididhyasana). 


x. The Means to the destruction of Residual Impressions 

[ 57 ] 

Because of the residual impressions relating 
to the world ( loka-vasana ), because of the residual 
impressions relating to the scriptures ( dastra-vasana ), 
and because of the residual impressions relating 
to the body (deha-vasana), there does not arise 
true knowledge for beings . 6 

[58] 

Leaving off following the world, leaving off 
following the body, and leaving off the obsession 
with scriptures, do away with thine own superim¬ 
position. 7 


Pupil: 


[59] 


The mode of the creation of the world, do 
thou explain to me, O holy Master / 


8 Sankara’s Vivekacudamani. v. 272. 
7 Ibid, v. 271. 
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xl. The order of World-Creation 

[60] 

Prakrti (primal nature) which is of the form 
of the three constituents (sattva, rajas, and tamas), 
which is of the nature of projection (viksepa) and 
veiling ( avarana ) is what is superimposed on the 
supreme Brahman: it is designated as darkness 
(tamas), delusion (j moha), etc. 

[61] 

That prakrti is said to be twofold : mayci 
which is of the nature of pure guna (i.e. which 
has a dominance of pure (sattva), and avidya 
(nescience) which is endowed with the impure 
td-plt-guna (i.e. with the sattva rendered impure 
by the other two gunas): thus has it been declared. 

[ 62 ] 

The consciousness as reflected in nescience is 
said to be the jiva (soul): the consciousness as 
delimited by maya is I tear a (God)—thus is it 
declared by the wise ones. 

[ 63 ] 

The unmanifest (avyakrta) and the inner ruler 
(antaryamiri) —these two are the names thereof, it 
is stated. From that Tteara, the principle mahat 
(the great) is born like a sprout. 


I 
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[64] 

For that delimited consciousness, there is the 
name Hiranyagarbha. Sutratman (the thread-self) 
a n d Prana (Life-principle): there are these two 
names for it. 


[65] 

From that consciousness which is delimited by 
the principle mahat which is of the nature of the 
three gunas, the principle ahahkara (egoity) which 
has the status of a tree was born. 

[ 66 ] 

The consciousness which is delimited by that 
is Vita t * these also are its names, Vaiivanara and 
Vairaja— so is it declared by those who know the 
scriptures well. 

[ 67 ] 

From the consciousness as delimited by that 
egoity, was born ether, which is of the nature of 
the three gunas , and which has sound as its quality. 
Thence, in sequence: 

[ 68 ] 

Air which has the qualities of sound and 
touch; fire, which is endowed with three quali¬ 
ties (sound, touch, and colour); water which is 
endowed with four qualities (sound, touch, colour, 
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and taste); earth which is endowed with five 
qualities (sound, touch, colour, taste, and smell). 

[ 69 ] 

Thus, earth is endowed with sound, touch, 
colour, taste, and sound; from that, the plants 
(arise); from them, food arises. 

[70] 

From food, there is the rise Of man, and of 
all beings. From food, verily, they are born; 
and by it they are sustained thereafter. 

[71] 

Thus, the order of creation has been explain¬ 
ed to thee, in accordance with the teaching of the 
Veda. In the scriptures, creation has been taught 
through several modes, O the twice-born one! 
These differences, however, are due to the 
difference in aeons: So is it thought by the 
wise ones. 

Pupil: 

[72] 

.Maya, it is stated, is superimposed on the 
supreme Brahman, O venerable Preceptor! How 
is that superimposed on Brahman ? Tell me that 
procedure, O Master! And also, I want to hear 
about the origin of maya, nescience, etc. 

3 
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x. Explanation of the nature of Maya, Nescience, etc. 

Preceptor: 

[73] 

“ Know maya to be prakrti, and the wielder of 
may a (mayin) to be the great Lord (mahesvara). By 
those which are the limbs thereof, this entire 
universe is pervaded .” 8 

[74] 

« This, My maya, which is divine and made 
of the gunas , is difficult to cross. They who attain 
Me cross this maya .” 9 

' [75] 

Thus, in scriptures and traditional codes it is 
declared in all manner of ways that it (i.e. maya) is 
of the nature of attribute to substrate, and that the 
Self has maya under its control. 

[76] 

That maya belongs to Brahman, not to any 
other; it is, indeed, the power of Brahman And, 
that is the primal nature, of the from of projection 
and veiling. 

[77] 

It is also referred to as nescience ( avidya ), 
designated as darkness ( tamas ) and delusion ( moha); 

8 Svetadvatara-npanipad, vi. 10. 

* Bhagavad-gita, vii. 14. 
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the unmanifest ( avyakta ) and the equipoise of the 
gunas (guna-samya) —all these are the names of 
may a. 


[78] 

On the consciousness that is the substrate of 
all, maya is what is superimposed; it is Brahman’s 
own power, manifest therein and thereby alone. 
Thus has it to be known by those who are learned, 
and never in any other manner. 

[79] 

The individual soul (iiva), God (Ida), the pure 
consciousness (yiduddha cit), the difference between 
the soul and God ( iiva-lda-bheda ), nescience (avidya), 
and the conjunction of that with consciousness 
( avidya-caitanya-yoga )—these six are, for us, beginn¬ 
ingless 

[ 80 ] -"° 

In view of such (statements of) traditional 
codes, the origin of maya, nescience, etc., is not 
possible to be stated by anyone; therefore, maya, 
etc., are, verily, beginningless. 

[81] 

The product of maya is extremely wonderful; 
it is even unthinkable by the mind. Even though 
maya, etc., are devoid of a beginning, there may 
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be an end for them, as for prior non-existence 
(prag-abhava). 

[82] 

The great ones who are established in Brahman 
are those who stay firmly as the Self. How, then, 
could there be maya, how ignorance, from the 
point of view of the great souls ? 

[83] 

Therefore, indeed, is it declared by the wise 
that there is destruction for maya , etc. He who 
knows that the world is illusory is said to be the 
one who has conquered maya. 

[ 84 ] 

There is no entry of maya into him: there is 
no doubt whatsoever here. If the reality of the 
world is admitted, then maya is the cause of all 
(tlfSp). 

[85] 

Thus is it declared by the learned ones, those 
who know well the Veda , those who are supremely 
great. From the standpoint of Advaita, however, 
voidness is certainly appropriate to maya. 

[ 86 ] 

There is observed the scriptural statement: 
“That (yd) which is not (ma) is, indeed, maya ” 
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He who knows that the great Lord is the welder of 
may a, and meditates constantly thereon: for him 
may a is far away . 10 

[87] 

All the others are deluded by maya, and 
immersed in the sea of transmigration; they are 
fixed to the machine of birth and old age, and 
they revolve, indeed, therewith ! 11 

Pupil: 

[ 88 ] . 

Maya is non-different from Brahman; it is, 
verily, the power of Brahman. Having stated thus, 
thou dost declare also the destruction of maya. 
How can there be destruction for the power of the 
Self? Please do explain ! 

Preceptor: 

[ 89 — 90 ] 

The destruction of the Self’s power at any 
time is not declared by me. By the inquiry 
into the Self and the not-self, and by the 
grace of the preceptor, if Brahman- knowledge, in 
its entirety, arises for some one, then, maya leaves 


10 See vetahatara, i. 11. 

11 See Bhagavad-gita, v. 25. 
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that one. Then, that one is declared to have 
conquered may a. Therefore, it is stated that from 
the standpoint of that one, there is the non¬ 
existence of maya. 

Pup'll: 

[91] 

Then, there would be the contingence of 
beginninglessness for the power of the one that 
possesses power. Even though this is accepted, 
it would be a defect, and a case of joining with 
the dualist. 

Preceptor : 

[ 92 ] 

Power is not separate from the possessor of 
power: as in the case of fire, so in regard to the 
Self Know the identity between both through 
scripture and through reasoning, O the twice-born 
one ! 

Pupil: 

[ 93 ] 

Of the six categories, the soul, God, etc., that 
there is beginninglessness was stated, How is that 
possible in the view of Advaita ? Please explain, 
O Master ! 
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xi. The Empirical nature of Duality 

Preceptor: 

[94] 

If the six be regarded as empirically real 
(vyavaharika-satta ), then their beginninglessness fits 
in: but none whatever, when the Self which is of 
the one consistency of impartite consciousness is 
known. 

[95] 

The one consciousness shines everywhere and 
always, like the pure sky. He who has the eye of 
knowledge sees it as of his own nature; he who has 
ignorance as his eye does not see, even as a blind 
man (does not see) the shining sun. 

Pupil: 

[96] 

In all the bodies, is the Self different ? 
O Master, please tell me! 

xii. The Oneness of the Self, and Ignorance which is the 
cause of all Evil 

Preceptor: 

[ 97 ] 

The Self is everywhere full, the one impartite 
essence, immutable; it is eternal, all-pervading, 
firm, unmoving, and ancient. 12 


13 See Bhagavad-gJta , ii, 24. 
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[98] 

It is non-different in all the bodies, omniscient, 
facing everywhere. The souls, as the Self, are 
non -different; and, on account of the difference 
in adjuncts, they are different. 

[99] 

And, on account of the difference in the res¬ 
pective karma also, they are seen to be different in 
form. Thus, by the profusion of past merit, by 
resorting to association with the good, and by the 
grace of the preceptor, the soul is released in 
course of time. 

[ 100 ] 

.The oneness of the Self and Brahman is dec¬ 
lared, as in the case of “This is that Devadatta,” 
by the supremely great ones who are like the 
effulgent sun in regard to the darkness that is 
dualism. 

[ 101 ] 

Ignorance alone is everywhere the cause of all 
evil. And, from ignorance is bom conceit in 
things that are (considered to be) one’s own. 

[ 102 — 103 ] 

Thence, in regard to groups of beings such as 
sons, intense desire grows. If enmity is shown in 
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respect of them by anyone, then anger, jealousy, 
etc., are generated, of their own accord. Impelled 
by desire, anger, etc., all human beings perform 
action. 


[ 104 ] 

In order to procure experience of karma , the 
body is born, in sequence. From the seizing of the 
body, sorrow is generated for the embodied ones 
in the world. 


[ 105 ] 

And, death and birth occur again and again; 
thus for the embodied beings sorrow increases 
more and more. 


[ 106 ] 

There is not even the least trace of happiness; 
in all manner of ways there is only sorrow. That 
which appears, here, as comforting turns out to be 
the source of sorrow at the end. 

[107] 

Ignorance alone is the cause of sorrow in every 
way, O disciple! When knowledge becomes stable, 
conceit is destroyed; thence is destroyed comple¬ 
tely the cause of sorrow, down to the body. 

4 
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xiii. The Means to Purification of Mind 
Pupil: 

[ 108 ] 

How will there be (accomplished) the purity 
of mind, here? Please tell me, O Master? 

Preceptor : 

[ 109 ] 

“Action is for the purification of the mind, 
and not for the perception of the real.” Thus, in 
accordance with the teaching of the traditional 
code , 18 do thy work, to the best of thy lights, 
without desire. 

[ 110 ] 

By that thou wilt become purified in mind. 
I shall also teach another technique. Whatever 
love there is for thee towards thy people and 
things, renouncing that love, do thou become 
stable in the Self, and undefiled. 

[HI ) 

“Whenever the fleeting and unsteady mind 
strays, then and there, restraining it, bring it under 
the custody of the Self alone .” 14 


ra gadkara’s Vivekacudamani, v. 11 
14 Bhagavad-gita, vi, 26. 
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[ 112 ] 

Conceit, indeed, is the cause of all sorrow, for 
all beings. For him who is devoid of the modes of 
the mind, and who firmly stays in the Self, there 
is nothing to be done, nor anything to be known or 
gained, at any time. 

[113] 

There is no way to what is auspicious 
(i.e. release) other than the quiescence of the mind, 
which is of the nature of renouncing what one 
desires, and which is to be accomplished through 
one’s own effort. 

Pupil : 

[114] 

I want to hear about the mode of meditation, 
O the best among the good! 

xiv. Meditation 

Preceptor : 

[115] 

Meditation is said to be twofold: with attri¬ 
butes (saguna) and without attributes (nirguna ). 
The contemplation of images, etc., is declared to 
be meditation with attributes. 

[116] 

As long as a man perceives the Self as what is 
different from oneself, so long there will be only 
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meditation with attributes possible, and there will 
also be the cognition of difference, O the twice- 
born one! 

[117] 

Meditation on one’s own true nature which is 
the Self is called meditation on the attributeless. 
He by whom the Self with sttributes has been 
meditated on, desiring to realize that—for him 
alone meditation on the attributeless becomes 
possible: thus thou shouldst know. 

[118] 

Worship of images made of stone, metal, gem, 
and clay, causes the experience of rebirth, for the 
person who seeks release. Therefore, the ascetic 
should perform the worship in his own heart alone, 
leaving off external worship, in order that there 
may be no rebirth. 

[119] 

Thus, let the ascetic who is also a seeker after 
release perform meditation on the attributeless. 
That which is the meditation with attributes will 
be the cause of rebirth. 

Pupil: 

[ 12P ] 

How will release come to me; please teach me 
that, O the treasure-house of compassion! 
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xr. Renunciation of Desire, etc. 

Preceptor: 

[m] 

This is the definite instruction of Vedanta- 
siddhanta: the soul ( jlva ) is Brahman alone: also the 
world. Release is but the state of remaining as the 
impartite reality. Brahman is non-dual. The 
scriptural texts are the evidence (pramaqci). 

[ 122 ] 

As long as all has not been renounced, so 
long the Self is not gained. When all things have 
been renounced, what remains is the Self: so is it 
stated. 

[ 123 ] 

Release is not at the top of heaven, nor in hell, 
nor on earth; when all desires are destroyed, there 
is the destruction of mind; that is regarded as 
release. 

[124] 

Therefore, the attenuation of desire is what 
should be done at first by those who seek release. 
Through desire there is great sorrow; desirelessness 
is the supreme happiness. 

[125] 

Thus, indeed, in the world, the discriminating 
ones say, everywhere. In the group of six enemies, 
desire, verily, is the first. 
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[126] 

That itself is in the form of anger, sprung 
from the guna rajas Therefore, that should be 
first renounced ; and the rest get rejected, indeed. 

[127] 

The mind, verily, is the cause of the bondage 
and release of men; when attached to objects, it 
makes for bondage, and when freed from objects, 
for release . 16 


[ 128 ] 

Because release is said to result when the mind 
is devoid of objects, the mind should always be 
made objectless by the seekers after release. 

[ 129 ] 

The thieves, viz. desire, anger, etc., are 
always resident in the body, in order to steal the 
gem of knowledge; therefore, reject them comple¬ 
tely. 


[ 130 ] 

Through meditation, kill the mind with the 
edge of the discus of knowledge in the heart-ether 
which is consciousness; then, without doubt, no 

enemies will bind thee. 


1 8 


Brahmabindu-upanisad, 2. 
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[131] 

The mind’s will, verily, is the cause of the 
sorrow of birth; therefore, do not exercise the will 
which is the cause of bondage in every way. 

Pupil: 

[ 132 ] 

If there be no association with will, how will 
there be functions such as eating, etc. ? 

Preceptor : 

[ 133 — 134] 

This teaching is pertinent to the one who is 
endowed with the four-fold means. He whose 
mind goes out towards the objects perceived, he 
for whom there is no acquisition of the six virtues, 
calmness, etc. — those such as he are the ignorant 
ones; they are not eligible for (the study of) the 
teaching. 


[ 135] 

For the one who is endowed with the blessing 
of dispassion, there is no thought about eating, 
etc. The knower (of the Self) devotes his time, 
till death, to the constant staying in the Self. 

[ 136] 

For him, functions such as eating food, etc., 
are performed by God himself. Therefore, in the 
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matter of food, etc., let there not be, at any time, 
bestowal of thought. 

[137] 

“ Those people who think of Me as being non- 
different and worship Me — of those who are 
always united with Me, I bear the responsibility 
of procuring ends and preserving them ( yoga- 
ksema ).” 10 

[138] 

In accordance with this teaching of the 
Bhagavad-gita , of such discriminating ones, the 
Lord Himself, of His own accord, bears the 
responsibility of yoga-k§ema. 

[139] 

In regard to this matter, there is a fine story 
that is current in the world: I shall relate it; do 
thou listen, with attention. 

[ 140 ] 

There were, once upon a time, two brothers 
who were eminent brahmins, and were observing 
rules of piety. The elder one was endowed with 
the spirit of renunciation; he performed penance 
on the banks of a river. 


i» Bhagavad-gita, ix, 22. 
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[141] 

With his mind unstraying to other things, he 
was constantly meditating on the Lord Hari. His 
wife was an extremely good lady, engaged in the 
service of her lord. 

[142] 

What was given by the wife of the younger 
brother, rice-grains, etc., that loving lady would 
cook quickly and await the return of her husband. 

[ 143 — 144 ] 

When noon-time approached, her husband 
would return home; when he came home, his 
wife would offer to him cooked food, etc. That 
brahmin would make of that (food) an offering to 
God, then eat it, and resume performing penance, 
as was his wont, on the banks of the river. 

[ 145 — 146 ] 

That great souled one lived, doing the same 
every day. When several years had passed, his 
brother’s wife got jealous, and did not give the 
provisions, and kept quiet. The elder brother’s 
wife who was very pious, had to remain without 
cooking. 

[147] 

When the noon-time came, the husband came 
home, and getting to know what had happened to 
5 
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his wife, went back to the banks of the river, 
without feeling any pangs. 

[ 148 — 150 ] 

Again, the next day, when the noon-time 
came, he got back home. That day also, there 
was no food. Then, verily, he thought within 
himself, and took out the text of the Gita ; seeing 
therein the verse “ Those people who think of Me 
as non-different, ” etc., he thought: “ This 

was not spoken by the Lord, and this idea is not 
His”, and so, he, the best of the twice-born, 
erased that verse. 

[ 151 — 153 ] 

Going back to the banks of the river, he 
performed severe penance. When he had gone 
away (from the house) in order to perform 
penance, the Lord Hari who knows the universe, 
realizing the nature of the severe penance that 
was being performed by the austere brahmin, 
went to the house of that brahmin with carts 
loaded with provisions and wealth, gave them to 
the brahmin’s wife, and left quickly. 

[ 154— 156 ] 

At once, calling her husband, she related 
the news from the beginning; immediately there¬ 
after, that pious lady showed him the cooked food 
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with side dishes, etc. Realizing that the provi¬ 
sions, great wealth, etc., were all the doings of 
the Lord, the ascetic brought back the text of the 
Gita, and wrote therein again that verse. After 
that, he ate food, and went back again to 
perform penance. 


[157] 

And so, in the same manner, for the one who 
has no other thought, there is no anxiety about 
food. That one who has no other thought is well 
established in the nature of his own true Self. 

Pupil: 

[158] 

Of what nature is superimposition (adhyasa), 
O Master? Please tell me its mode, O Preceptor! 

Preceptor: 

[ 159 ] 

As silver in nacre, and as serpent in rope, 
M the cognition of that in what is not that ” is 
declared to be superimposition. 

[160] 

Even as for silver, etc., nacre, etc., are the 
substrate, so also for the world consisting of the 
soul, God, etc., Brahman is said to be the sub¬ 
strate. 
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[ 161 ] 

In all the three parts of time, there is no 
silver in nacre ; so also in rope, etc. there is no 
serpent, etc.; that is only an imagination due to 
delusion. 

[ 162 ] 

Similarly, the soul, in fact, the entire world, 
is not (real) in all the three parts of time; 
all that is is what is imagined on account of delu¬ 
sion, through maya, in the supreme Brahman. 


Pupil: 


[ 163 ] 


The soul, God, etc., constituting the world, 
are seen immediately. There is no delusion in 
me whatsoever. How, then, can there be 

imagination ? 


Preceptor: 

[ 164 ] 

Whatever world that is seen in dream, dost 
thou see it in waking ? Even so is this world 
illusory. In every way, there is not the world at 
all. 


Pupil ‘ 


[165] 


All the world that is seen in dream is, verily, 
illusory, because it is not seen in waking. But 
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how can this world that is seen (in waking) be 
illusory ? 

Preceptor : 

[ 166 ] 

“Transmigration, that is a collocation of 
desire, hatred, etc., is, indeed, similar to dream; 
in its time (i. e. while it lasts), it appears as if 
real, but when there is awakening, it becomes 
unreal.” 17 Thus, on the strength of this tradi¬ 
tional code, for one who is endowed with 
knowledge, (transmigration) is illusory alone, not 
otherwise. 

Pupil: 

[ 167 ] 

How does delusion get destroyed, like rope- 
serpent, etc. ? Please explain. 

Preceptor : 

[ 168 — 169 ] 

Seeing the rope lying in a zig-zag form, there 
arises the delusion “ This is a serpent. ” Noticing 
the one (for whom this has arisen), another person 
who is intelligent, realizing “ This is not a serpent, 
but a rope, ” playfully lifts the rope, shows it to 


' 7 Sankara’s Atmabodha, v. 6. 
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the man who is seized with fear, and places it in 
his hands. 


[ 170 ] 

Seeing it, that man who was afraid is (now) 
released from fear, and goes his way. 

Likewise, in regard to Brahman, there arises 
the delusion of the world, on account of ignorance. 


[ 171 ] 

Through the text taught by the preceptor, 
one becomes a knower; then one should conclu¬ 
sively know that there is no world, and consider 
Brahman as the All. Such a one becomes released 
even while living: he, indeed, is blessed, in the 
world ; he is the great one. 


Pupil ■ 


[ 172 — 173 ] 


He who is endowed with fear on account of 
rope-serpent, comes to know the rope, and, then, 
is instantly released from fear; even so a person 
attains knowledge; but he is deluded again, and 
suffers in the tract of transmigration; even a 
learned man remains in the same manner. How 
can I understand this to be so ? 


Preceptor : 

[! 74 ] 

Whether one is learned or not, if by the 
compassionate glance of the preceptor there arises 
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Brahman- knowledge, that very moment, he is 
released. 

[ 175 ] 

Never again does he show attachment to all 
things. At no time does he stray away from the 
goal gained through the preceptor. 

[ 176 ] 

Like the one who is freed from the serpent 
delusion, the knower of Brahman also is liberated. 
Some knowers of Brahman , even after knowing 
Brahman truly, remain in transmigration; but 
even so, they are not afflicted in transmigration. 

[ 177 ] 

“ He who performs actions, renouncing 
attachment, and offering them to Brahman , is not 
touched by sin, like the lotus-leaf by water. ” 18 

[ 178 ] 

As long as one whirls in transmigration, even 
if that one be learned and has studied the scrip¬ 
tures, so long, indeed, he does not know the true 
nature of Brahman. Thus thou shouldst conclude. 

Pupil: 

[ 179 ] 

How does liberation-in-life come, O Master 1 
Please tell me, O Teacher! 

18 Bhagavad-gita, v, 10. 
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xvi. Liberation-in-life 

Preceptor ; 

. [ 180 — 182 ] 

On account of the excellence of the host of 
merit gathered in many previous lives, one 
becomes endowed with the four-fold means; and 
through the grace of the teaching of the preceptor, 
one leaves off the maze of twenty-four principles 
imagined by oneself: one then determines 
conclusively thus: “ I, who am called jiva i the 

twentyfifth, am, verily the twenty-sixth which is 
the Self”; thus, one who is the most fortunate 
becomes liberated in life. Therefore, at all times, 
make the oneness of the soul and the Self 
confirmed. 


[ 183 ] 

The notion “ I am the body ” is the cause 
of the sorrow of birth; the knowledge “ I am not 
the body; I am the supreme Self” is what 
destroys sorrow. 


[184 ] 

The internal contemplation of the form “ All 
is Brahman ” is what yields release ; the cognition 
of difference is nescience : by all means, do thou 
reject it completely. 
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Pupil: 

[ 185 ] 

O, the Best among those that are meri¬ 
torious ! Please speak about the state of the one 
who is liberated from the body ( videha-mukta )! 

Preceptor: 

[ 186 ] 

That wise one, who is liberated in life, 
becomes, verily, liberated from the body, in due 
course of time, through remaining always in 
Brahman, O the twice-born one! 

[ 187 ] 

Such a one is the greatest knower of Brahman 
(< brahma-vid-varisfha ); he remains of the nature 
of the Self alone. For him there is not the sight 
of the world; he sees all as Brahman. 

[ 188 — 189 ] 

For him, there is never the manifestation of • 
the body which is a complex of effects (i.e. the 
physical frame) and instruments (i.e. sense organs 
and mind), nor the manifestation of hunger, etc., 
nor the manifestation of the world, nor the 
cognition of sound, etc. Since there is not the 
manifestation of the body, it (that state) is 
regarded as liberation from the body. 

6 



42 


VEDANTA-SARA-SAftGRAHA 


[ 190 ] 

Till the falling of the body, the protection of 
the body takes place, of its own accord; there is 
no doubt about it. Such a one is, verily, 
Brahman itself. 


[ 191 — 192 ] 

By the mere sight of him, man becomes 
purified. 

During the time of the existence of the body 
of that high souled great one, there is no experi¬ 
encing whatever of the karma that has begun to 
fructify ( prarabdha ); there is no doubt about 
this. 


[ 193 ] 

Since there is no thought of the body, how 
can there be experience of prarabdha ? Prarabdha 
fosters the body; thence is the experience of the 
body. 


Pupil: 

[ 194 ] 

How is jlva -hood possible for Brahman which 
is the eternal consciousness ? 


Preceptor: 


[ 195 ] 


There is no possibility of jiva-hood for the 
eternal consciousness which is Brahmafi. The 
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entire world— jiva, Ifaara, etc.,—is mere may a, 
O, the twice-born one ! 

[ 196 ] 

The jiva is no other than Brahman ; the entire 
world is of the nature of Brahman. When it is 
known that “ I am not the jiva ”, one becomes 
Brahman itself, through the pramana of the major 
text: in this regard, there is no need for 
discussion. 

Pupil : 

[ 197 ] 

How does Brahman- knowledge arise truly? 
Please tell me, O Preceptor! 

Preceptor: 

[ 198 ] 

Beholding Brahman alone everywhere, in all, 
and as all, through the strengthening of the 
mental impressions produced by the contemplation 
of Reality—from this, Brahman- knowledge 
arises. 19 

[ 199 ] 

He who is endowed with Brahman- knowledge 
even though seeing the entire world that is 

19 See Sankara’s Vivekacudamani, v. 317. 
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manifest, does not ever see it as different from 
the Self. 

[ 200 ] 

What is manifest as different from the Self— 
the world of moving beings and immovable things 
—realize it as one’s own pure Self, and contem¬ 
plate as “ I am that 

[ 201 ] 

Leaving off all empirical usage, contemplate 
as “ I am Brahman ”. Determinately knowing as 
“ I am Brahman ”, reject egoity completely. 

[ 202 ] 

“ Renouncing all dharmas, seek Me alone as 
thy sole refuge ; I shall release thee from all sins: 
do not grieve ”. ao 

[203 ] 

Of what use in long speech, O wise one? 
That is only weariness of words. From the 
moment of waking up from sleep upto the point 
of going to sleep, think intensely of Brahman 
alone. 

[ 204 ] 

How should I meditate on Brahman ? Please 
tell me, O the best among preceptors ! 



20 Bhagavad-gita, xviii, 66. 
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Preceptor : 

[ 205 ] 

Whatever thou seest with the eyes, contem¬ 
plate that as the Self; whatever thou hearest with 
the ears, contemplate that as the Self. 

[ 206 ] 

Thus, by whatever sense-organ the entire 
universe is grasped—contemplate that as the Self, 
always. This whole world is of the nature of 
Brahman. 


[207 ] 

As of the nature of Brahman, it is the pure 
Brahman that shines ; and as of the nature of the 
world too, it is this Brahman alone that shines. 

Pupil : 

[ 208 ] 

The world that is seen is perishable. How 
can I contemplate that as the Self? 

Preceptor: 

[ 209 ] 

Brahman alone is all names , and the various 
forms: all actions too are shining, as if (because 
of Brahman) ; thus shouldst thou meditate. 
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[ 210 ] 

From the supreme Self which is Brahman, 
all beings are born; therefore, all these are 
Brahman itself: so shouldst thou think. 

[ 211 ] 

Even as under the name ‘ pot ’ it is earth 
that shines, and under the name * cloth ’ the 
threads, so under the name ‘ world ’ it is 
consciousness that shines: all is pure Brahman 
alone. 

[ 212 ] 

In the desert sand, all the water (that is 
seen) is simply the desert sand itself; this triple 
world in its entirety is pure consciousness alone ; 
this is (realized) through Self-inquiry. 

[ 213 ] 

Through such scriptural statements, do thou 
determinately know that the world is Brahman. In 
the mental mode which has taken the form of 
the impartite reality, nothing else does at any 
time shine. 

[ 214 ] 

The essence of the conclusive teaching of all 
Vedanta, I declare, in truth: dying to oneself, 
and becoming oneself, oneself alone remains. 
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[ 215 ] 

Behold the Self which is like the great ether, 
lull, and impartite, and free from all adjuncts 
that are projected by its own ignorance, viz., the 
body, the sense-organs, vital airs, mind, egoity, 
etc. 


[ 216 ] 

Like the ether, the supreme Brahman is, 
verily, free from impurities, void of mental 
modes, limitless, motionless, and changeless; it 
is without (the distinctions of) internal and 
external, non-different and non-dual. What is 
there to be known ? 

[ 217 ] 

I am the auspicious one that is the witness of 
the manifestation of the objects of the external 
sense-organs, thrown up in waking. 

I am the auspicious one that is the witness of 
mental modes that are the reflections of the 
objective world, in dream 

I am the auspicious one that is the witness of 
the great delusion which is the overweighing 
darkness, when the mind has got resolved in 
sleep. 

I am the auspicious one that is the witness of 
all, rid of the impurity of the darkness of ignor- 


48 


VEDANTA-SARA-SAftGRAHA 


ance, in the eternal bliss which is turiya (the 
fourth). 


[ 218 ] 

That which is the underlying consciousness, 
in waking, dream, and deep sleep, that, verily, 
art thou: this is the truth; there is no higher 
state than this. 

[ 219 ] 

The Brahman, which is the consciousness-ether, 
is one, of the nature of all, and is impartite: thus 
contemplate through effort, in order to quieten 
the oscillations of the mind. 

[ 220 ] 

Thus, through uninterrupted practice, forget¬ 
ting the world all around, thou shalt surely become 
Brahman througu Brahman-meditation. 

[ 221 ] 

In the holy place, Kancl, there was in former 
times, Agastya who was born from a pot, and 
w ho was equal to the supreme Siva. In his 
divine Airama, the celebrated Upanisad-brahma- 
oglndra constructed a hall, and lived there for 
several days. There flourishes (now) his great 
grand-disciple, the Prince among Yogins, the 
foremost among ascetics, called Mahadeva. 
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[ 222 ] 

That great sage is my Preceptor: for him 
there are ten disciples including me. By that 
great soul, the pilgrimage to Ka£i was accom¬ 
plished ten times. 

[ 223 ] 

On the banks of the Milk River (i.e. Pal-aru) 
at the holy place called Virincipura, a Siva-linga 
was established by that great sage. 

[ 224 ] 

To that Paramahamsa MahSdevendra-yogin, 
who is the dispeller of the darkness of ignorance 
for his disciples, I offer repeated obeisance. 

Thus ends the Vedanta-sara-sangraha, written 
by Anantendrayati, disciple of the great ascetic, 
Srimat Paramahamsa-parivrajakacarya Sri Maha- 
devendra-yati. 


/ 

/ 
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Appendix 


SELECT VERSES FROM gAftKARA'S 
VIVEKACUPAMA^I 

[ 1 ] 

asat-kalpovikalpo *yam vi&vam ity-ekavastuni, 

nirvikare nirakare nirvi&eqe bhida kutah. 

This world (which is experienced) is posited 
as what is unreal in the One Reality. In that 
(Reality) which is immutable, formless, and 
distinctionless, how could there be difference ? 

[2] 

dratfr-dard ana-dr tyadi-bhava-iunyaika-vastuni, 

nirvikare nirakare nirvihe$e bhida kutah. 

In the One Reality which is devoid of the 
notions of perceiver, perception, perceived object, 
etc _i n that (Reality) which is immutable, form¬ 

less, and distinctionless, how could there be diffe¬ 
rence ? 

[ 3 ] 

fcalparnava-ivatyanta-paripurnaika-uastuni, 

nirvikare nirSkare nirvi&e$e bhida kutdfy. 

In the One Reality which is all-full like the 
ocean at the end of a kalpa (aeon) — in that 
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(Reality) which is immutable, formless, and dis- 
tinctionless, how could there be difference ? 

[4] 

tejaslva tamoyatra vilinam bhranti-karariam, 
advitiye pare tatlve nirvihe§e bhida hut ah. 

In that non-dual, distinctionless, supreme 
Reality, wherein is resolved the cause of delusion 
(i.e. nescience), as darkness in light, how could 
there be difference ? 

[ verses 400-403 ] 

[5] 

kimapi satata-bodhaih keoalananda-rupaih 

nirupamam ativelam nitya-muktaih niriham, 
niravadhi-gaganabhafh ni$kalam nirvikalpath 

hrdi kalayati vidvan brahmapurnaih samadhau. 

The indescribable constant consciousness, of 
the nature of pure bliss, without compare and 
boundless, the eternally free and actionless, like 
unto the sky that has no limits, partless and 
modeless — that plenary Brahman, the wise one 
realizes in the heart in samadhi. 

[ 6 ] 

prakrti-vikrti-tiunyarh bhavanatita-bhavarh 

samarasam osamanarh mana-sarhbandha-duram , 
nigama-vacana-siddhath nityam asmat-prasiddharh 

hrdi kalayati vidvan brahma pUrnath samadhau . 
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That which is devoid of cause and effect, that 
being which is beyond imaginations, that which is 
of the same essence, and is without an equal, 
that which is far away from any relation to empiri¬ 
cal means of knowledge, that which is established 
on the strength of the Upanisadic texts, that which 
is eternally well-known in the notion ‘I* — that 
plenary Brahman, the wise one realizes in the heart 
in samadhi. 

[ 7 ] 

ajaram amaram astabhasavastu-svarupam 

stimita-salila-raii-prakhyam akhya-vihi nam , 
gamita-guna-vikaraih dadvatarh dantam ekafh 

hrdi kalayaii vidvan brahma purnath samadhau. 

Undecaying and immortal, the reality where¬ 
in all appearances get resolved, that which is like 
an ocean that is placid, that which is without a 
name, that which is devoid of attributes and 
difications, that which is eternal, quiescent, and 

_that plenary Brahman, the wise one realizes 

° n t he heart in samadhi. 

[ 8 ] 

sam ahitantahkaranah svarufie 

v ilokayatmanam akhanda-vaibhavam , 

. c j£ n dhi bandhafh bhava-gandha-gandhilath 
yatnena pufostvarit saphalikurufva. 

With the mind rendered quiescent in the true 
Self behold the Self that is of limitless glory. Tear 
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asunder the bondage that smells with the odour of 
transmigration. Render your human birth fruitful 
through effort. 

[ 9 ] 

sarvopadhi-vinirmuktaih saccidanandam advayam, 
bhdvayatmanam atmastham na bhiiyah kalpase'dhuane . 

Meditate on the Self which stays in your self 
(i.e. mind), as that which is free of all limiting 
adjuncts, as the non-dual existence-consciousness- 
bliss : you will never again be caught in the tract 
(of transmigration). 

[ 10 ] 

chayeva pufhsah paridriyamanam 
dbhasarupena phalanubhuiya , 
dart ram arac-chavavan-nirastath 

putiar-na safiidhatta idam mahatma . 

The great one (the sage) who, through the 
experience of the fruit (i.e. release), has cast off 
the body at a distance like a corpse, does not 
again place conceit in this (body) which is seen as 
an appearance, like the shadow of a man. 

[ HI 

satata-vimala-bodhanandaruparh svam-etya 

tyaja jada-mala-rupopadhim etarh sudure, 
atha punar-api naiva smaryatam vanta-vastu 
smarana-visaya-bhutaih kalpate kutsanaya . 
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Attaining one’s true Self as the reality which 
is the constant and pure consciousness-bliss, reject 
at a great distance this limiting adjunct (i.e. the 
body) which is inert and impure. Then, let it not 
be remembered again. That which has been 
vomited excites but disgust when remembered. 

[ 12 ] 

samulam etam paridahya vahnau 
sadatmani brahmani nirvikalpe 9 
tatas-svayam nitya-vi&uddha-bodha- 

nandatmana li§fhati vidvariqthah . 

Burning completely all this (i.e. the world) 
along with its roots, in the fire of Brahman which is 
the eternal Self, the distinctionless reality, there¬ 
after the supreme sage stays, verily, as the eternal, 
spotlessly pure Self which is consciousness-bliss. 

[ 13 ] 

prarabdha-su tra~grathitarh ian ram 
prayatu va tiffkatu goriva srak, 
na tat punah paSyati tattvaveita- 

nandatmana brahmani linavrttih. 

The body which has been woven with the 
thread of deeds that have begun to fructify (i.e. 
prarabdha) •— let it go away or stay, like the 
garland round (the neck of) a cow. The knower 
of truth, whose mental modes have been resolved 


VIVEKACU1? AMA 1*11 55 

in Brahman which is the Bliss-Self, does not see it 
(i.e. the body) again. 

[ 14 ] 

t 

akhandanandam atmanam vijhaya svasvarupatah, 

kirn iccftan kasya va hetor-deham puqnati tattvavit. 

Having known as one’s own self the impartite 
bliss that is the Atman , desiring what and for the 
sake of whom should the knower of the truth 
pamper the body ? 

' [ 15] 

samsiddhasya phalam tvetaj-jivanmuktasya yoginah, 

bahir-antas-sadananda-rasasuadanam atmanu 

For the yogin who is liberated in life and has 
attained the goal, this is the result: outside and 
inside, the constant enjoyment of the essence of 
bliss in the heart ( atmani ). 

[ 16 ] 

vairdgyasya phalarh bodhah bodhasyoparatih phalam , 
sv~dtiandanubhavac-ch~dntir-e$aivoparateh phalam, 
yady-uttarottara bhdvah purua-purvarh tu nisphalam. 

Of dispassion, knowledge is the fruit; of 
knowledge, quiescence (i.e. withdrawal of the 
sense organs from their objects) is the fruit; 
through the experience of self-bliss, the (gaining of) 
peace: this, indeed, is the fruit of quiescence. 
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If there do not arise the succeeding ones, the 
preceding ones become void of fruit. 

[17] 

nivrttih parama trptify anandonupamah s vat ah, 

dr $ ta-duhkh.es v-anudvegah vidyayah, pras tut am pkalatn. 

Renunciation (of all actions), supreme satis-^ 
faction, incomparable bliss (that arises) of its own 
accord, not being roused by sorrows experienced — 
these constitute the principal fruit of knowledge. 

[18] 

vidya-phalam syad-asato nivrtlih 

pravrttir-ajn ana-phalam tadik§itam 9 

taj-jnajn ayor-yan-mrgatf$nikadau 

noced-vido dr§ta-phalam kim asrriat . 

The fruit of knowledge should be the renun¬ 
ciation of that which is not real; and the fruit of 
ignorance, activity: thus it has been seen in the 
case of the knower and the ignorant with reference 
to mirage, etc. If this be not so, how can there 
be the seen fruit, hence, for the wise ? 

[ verses 409 — 422 ] 

[19] 

sthita-prajno yalir-ayarh yah sadanandam ainule , 
brahmanyeva-vilinatma nirvikaro vinifkriyah. 

The ascetic who enjoys the eternal bliss, whose 
mind is totally dissolved in Brahman , who is without 
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modification, and without action —he is the one 
with stable wisdom (sthita-prajna). 

[ 20 ] 

brahmatmanofr dodhitayor-ekabhavavagahirii , 
nirvikalpa ca cinmatra-vrttih prajHeti kathyaie> 
sa sarvada bhaved yasya sa jivan-mukta i§yate. 

That is said to be wisdom ( prajna) which is 
the mode (of the mind), which is devoid of imagi¬ 
nation and is of the form of pure consciousness 
carrying the stream of thought which has realized 
the oneness of Brahman and Atman after inquiring 
thereinto: He for whom that (mode) has become 
constant is accepted as the liberated-in-life. 

[ 21 ] 

yasya sthita bhavet prajna yasyanando nirantarah, 
prapanco vismrtaprayah sa jivan-mukta i$yate. 

He whose wisdom remains stable, he whose 
bliss is unintermitant, he for whom the world has 
been almost forgotten — he is accepted as the 
liberated-in-life. 


[ 22 ] 

. linadhir-apijagartiyo jagad-dharma-vivarjital}, 
bodho nirvasano yasya sa jivan-mukta i§yate. 

He who is awake, although the intellect has 
been resolved, he who is devoid of the charac¬ 
teristics of the world, he whose knowledge is free 
8 
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from residual impressions — he is accepted as the 
liberated-in-1 ife. 


[23] 

/ anta-samsara-kalanah kalavan api ni§kalah, 
yas-sacittopi niicittah sa jivan-mukta isyate. 

He for whom the incitements of the empirical 
process have become quiescent, he who is not 
distracted, although endowed with learning, he 
who has no mind, although having a mind — he 
is accepted as the liberated-in-life. 


[24] 

vartamanepi dehesmirhk-chayavad-anuvartmi, 
ahafhta-mamatabhavo jivan-muktasya laks anam. 

Although residing in the body which accom _ 
panies like a shadow, the non-existence of the 
notions of ' 1 1 ’ and ‘ mine * — this is the character¬ 
istic of the liberated-in-life. 


[25] 

atitananusandhanath bhavi^yad-civicavatjam 
audasinyam api prapte jivan-muktasya lakfanam. 


Not contemplating what is past, not thinking 

of what is to come, and looking with inrlifF ^ 
OIJ what is now attained - this isX eh d ff 
of the liberated-in-life. ' he cha ™cteristic 
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[ 26 ] 

gupa-do§a-vidi$}esmin svabhavena vilak§ane, 
sarvatra samadarkitvam jlvan-muktasya laksanam. 

In this (world), to see the same everywhere in 
regard to what are qualified by excellence and 
defect and are mutually distinct — this is the 
characeteristic of the liberated-in-life. 

[27] 

istanistartha-sarhpraptau sama-dar£itaya ” tmani , 

ubhayatravikaritvam jivan-muktasaya lakfanam . 

When there occurs the desirable or the 
undesirable to oneself, to remain in regard to 
both without any change, by maintaining the 
attitude of sameness — this is the characteristic of 
the liberated-in-life. 


[28] 

brahmananda-rasasvadasakta-cittataya-yatek, 

antar-bahir-avijnanam jlvan-muktasya laksanam. 

In the case of the sage, the non-recognition of 
what is within or what is without, because his mind 
is seized with the enjoyment of the essence of 
Brahman -bliss is the characteristic of the liberated- 
in-life. 


[29] 

dehendriyadau kartavye mamahaihbhdva-varjitaJt , 
audashiyena yas-tisfhet sa jivan-mukta i§yate. 
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In regard to the body, the senses, etc., and in 
regard to what is to be done, he who is free from 
the notions of ‘ mine * and e I ’, and remains with 
an attitude of indifference — he is accepted as the 
liberated-in-life. 


[ 30 ] 

vijft ata-atmano yasya brahmabhavah 6ru.ter-ba.lat, 
bhavabandha-vinirmuktah sajtvan-mukta i$yale. 

He for whom there is the realization of the 
Brahman-nature of the Self, on the strength of 
(the teaching of) scripture, and who is completely 
free from the bondage of birth — he is accepted as 
the liberated-in-life. 


[ 31 ] 

dehendriyeqv-ahambhdvah idarh-bhavas-tadanyake, 

yasya no bhavatah kvdpi sa jlvan-mukta i$yate. 

He for whom, at no time is there the conceit 
of‘I* in the body, the senses, etc., nor the conceit 
of c this ’ in what are different — he is accepted 
as the liberated-in-life. 

[ 32 ] 

na pratyag-brahmarfor-bhedaih kadapi brahma-sargayofy , 
prqjHayayo vijdnati sa jivan-mukta tfyate. 

He who, through wisdom, does not recognize, 
at any time, difference between the inner self and 
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Brahman, and between Brahman and the world— he 
is accepted as the liberated-in-life. 

[33] 

sadhubkifi pujyamanesmin pidyamane > pi durjanaih, 
samabhavo bhaved-yasya sajivan-mukta i§yate. 

He for whom there is the attitude of sameness, 
when praised by the good or troubled by the 
wicked — he is accepted as the liberated-in-life. 

[34] 

yatra pravista vi$ayah parental} nadi-pravaha ivavarirdSau, 
linanti san-matrataya na vikriyatH ulpadayanty-e$a yatir- 
vimuktafy. 

Entering where-into, the objects prompted by 
others become quiescent, even as the flowing rivers 
in the ocean: they do not generate modifications, 
because they are the pure existence (i.e. the Self) 
— that ascetic is the released one. 

[ verses 427 — 442 ] 

[35] 

paripurnam anadyantarh aprameyam avikriyam, 
ekam evddvayaih brahma neha nanasti kirhcana. 

The all-full, which is without beginning and 
end, which is not an object of knowledge, which is 
without modification — that is Brahman , one only. 
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without a second ; there is no plurality whatsoever 
here. 


[ 36 ] 

sad-ghanafh cid-ghar.afh nilyam ananda-ghanam akriyam, 
ekam evadvayarh brahma neha nanSsti kifhcana. 

The massive Existence the massive Conscious¬ 
ness, the eternal massive Bliss, the actionless 
— that is Brahman ,, one only, without a second ; 
there is no plurality whatsoever here. 

[37] 

pralyag-ekarasafh piirnafh anantam sarvato-mukham, 
ekam evadvayarh brahma neha nanasti kifhcana. 

The inner self which is of one essence, full, 
and infinite, facing everywhere — that is Brahman, 
one only, without a second ; there is no plurality 
whatsoever here. 


[ 38] 

aheyam anupadeyath anadheyam anadrayam, 
ekam evadvaeyarh brahma neha nanasti kifhcana. 

That which cannot be rejected, nor received, 
that which has nothing to support, nor anything as 
its support that is Brahman, one only, without a 
second there is no plurality whatsoever here. 
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[ 39 ] 

mr gunam niskalam sukqmath nirvikalpam niranjanam , 
ekam evadvayath brahma neha nanasti kithcana . 

That which is without, attributes and without 
parts, that which is subtle, without mental modes 
and free from taint — that is Brahman, one only, 
without a second ; there is no plurality whatsoever 
here. 

[ 40 ] 

anirupya-svarupafh yan-manovacam agocaram , 
ekam evadvayath brahma neha nanasti kithcana . 

That whose nature is such that it does not 
require to be proved, that which is beyond the 
reach of mind and speech — that Brahman , one 
only, without a second; there is no plurality 
whatsoever here 

[41 ] 

sat samrddharn svatas-siddhaifi duddhaih buddham anidrSam, 
ekam evadvayath brahma neha nanasti kithcana. 


The Existence, complete, the self-established, 
the pure consciousnes, the incomparable — that is 
Brahman, one only, without a second ; there is no 






SAftKARA JAYANTI 

Today is Sri Sankara Jayanti. It 
was by the avatdra of Sri Sankara that 
the Vedas, the Smrtis, etc., were resus¬ 
citated. It is by their resuscitation alone 
that the observances connected with auspi¬ 
cious days such as Rama-navami, Nr- 
simha-jayanti, Krsna-jayanti, Uttara- 
yana-sankranti, Siva-ratri, etc., have been 
revived. The Jayanti of Sri Sankara is 
the Jayanti that has imparted to alljayan- 
tis their character asjayantis. On the fifth 
day of the bright-half of the month of 
Vai^akha falls Sri Sankara Jayanti. Like 
the pure white jasmine ( vasanti , madhavi) 
creeper, that causes delight, let this fifth 
day of the bright-half month in the spring 
season ( vasanti , madhavi) embellish and 
delight our intelligence. 


— The Sage of Kahcl 















